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In his seminal study on the intellectual foundations of China, Fritz Mote makes a strong claim:  
The basic point which outsiders have found so hard to detect is that the Chinese, among all peoples ancient and recent, primitive and modern, are 
apparently unique in having no creation myth; that is, they have regarded the world and man as uncreated, as constituting the central features of a 
spontaneously self-generating cosmos having no creator, god, ultimate cause or will external to itself. [Frederick W. Mote, Intellectual Foundations of 
China (Alfred A. Knopf, 1971), pp.17-18] 
He further claims that “[t]he genuine Chinese cosmogony is that of an organismic process, meaning that all of the 
parts of the entire cosmos belong to one organic whole and that they all interact as participants in one spontaneously 
self-generating life process” [Mote, p.20]. In Joseph Needham’s analysis, the Chinese cosmological thinking 
presupposes “an ordered harmony of wills without an ordainer” [Mote, p.20]. 
I have modified this interpretive stance in my essay on “The Continuity of Being: Chinese Visions of Nature” 
[Tu Wei-ming, Confucian Thought: Selfhood as Creative Transformation (State University of New York Press, 
1985), pp.35-50]. By focusing on the Confucian ideal of forming one body with Heaven, Earth, and myriad things, I 
argue that the distinctive feature of Chinese cosmology is not the absence of cosmogonist concerns, but faith in the 
interconnectedness of all modalities of being as the result of the continuous creativity of the cosmic process. 
With this introductory note, I would like to pursue the intersection of two lines of thinking-Heaven and the 
human in Confucian cosmology. Heaven is intimately related to the story of the earth. The earth, as the habitat of all 
known creatures, is the proper home for us. Even if we can imagine a spiritual sanctuary radically different from the 
world on this earth, such as the Kingdom of God or the other shore, the earth is a lived reality that defines our daily 
existence here and now. A great manifestation of Heaven’s creativity is the plenitude of the earth. A passage in 
Zhongyong Ёᒌ (centrality and commonality) captures this aspect of Heaven quite remarkably: The sky now before 
us is only this bright, shining mass; but when viewed in its unlimited extent, the sun, moon, stars, and constellations 
are suspended in it and all things are covered by it. The earth before us is but a handful of soil; but in its breadth and 
depth, it sustains mountains like Hua and Yue without feeling their weight, contains the rivers and seas without 
letting them leak away, and sustains all things. The mountain before us is only a fistful of straw, but in all the 
vastness of its size, grass and trees grow upon it, birds and animals dwell on it, and stores of precious minerals are 
discovered in it. The water before us is but a spoonful of liquid, but in all its unfathomable depth, the monsters, 
dragons, fishes, and turtles are produced in them. And wealth becomes abundant because of it [XXVI: 9]In this 
view, sky, earth, mountains, and rivers are vital energies displaying the stupendous power of Heaven’s life-
generating process. There is nothing in the world that is not a demonstration of Heaven’s creativity. Human beings, 
animals, grass, and plants are obvious examples. Even rocks and soil are no exception. All modalities of being are 
interconnected in this ceaseless evolution. The relevance of qi (vital energy) to this cosmological model is obvious. 
This may have prompted Carl Jung to characterize the cosmos in the ancient Chinese mind as “a decidedly 
psychophysical structure” in 1949. [Mote, p.20; I Ching, p.xxiv.] Although this is not the place to delve into a 
discussion of the methodological implications of qi as psychophysical stuff, it entails a complex world view not 
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conducive to mechanistic and theistic explanations. Carl Jung’s idea of “synchronity” may be idiosyncratic, but it 
suggests an approach to Heaven much more sophisticated than most forms of causality. 
What is the significance for conceptualizing Heaven’s creativity as a life-generating process? For one thing, it is 
compatible with either the “Big Bang” or the “steady state” cosmogony. Assuming that the “Big Bangs” the most 
persuasive current astronomical interpretation of the origins of our universe, Heaven emerged as the result of 
billions of years. When the earth evolved, the virtue of Heaven as a life-generating creativity became particularly 
pronounced. The idea of the “steady state”is congenial to Heaven in an evolutionary process. There may have been 
ruptures, certainly discontinuities, but, by comparison, they were no more than tiny bangs. And, as far as we can tell, 
despite these tiny bangs our universe was formed in such a way that the story of the earth (the delicate equilibrium 
that engenders and sustains numerous life forms) is unique to us. Surely, in principle, we cannot and should not rule 
out the possibility that, as our scientific knowledge is extended, we may discover life forms on other planets and 
thus we must remain open to the mystery of the origins of life anywhere as well as here on earth. 
The cumulative knowledge resulting from the investigation, interpretation, and imagination of astronomers and 
other scientists points to a natural process that for the most part is not at all connected with the advent of the human. 
The anthropomorphic or anthropocentric reading of this process seems fundamentally flawed and an unexamined 
assumption that the whole dynamics took place for the sake of the human is untenable. Heaven is for all beings. It 
does not seem to have a particular design for the human. Strictly speaking, there is no indication that Heaven has a 
particular purpose in mind. The assumption in the ancient Chinese texts that Heaven does not exist for the sagely 
king Yao; nor does it perish because of the tyrannical Zhou speaks to this. 
Historically, the idea of Heaven emerged in China in the Western Zhou around the first millennium 
B.C.Ostensibly, it was a replacement for the anthropomorphic Lord-on-High, the deified ancestor of the previous 
Shang dynasty. Heaven continued to assume some anthropomorphic characteristics during the time of Confucius. 
The master believed that Heaven willed that his mission to humanize the world would not perish. He also remarked 
that no one but Heaven understood him. In Mencius’ time, the anthropomorphic theme persisted. However, the 
conviction that human nature is conferred by Heaven granted humanity an access to Heaven’s creativity and a self-
knowledge that is potentially omnipresent and omniscient. From the eleventh century on, Neo-Confucian thinkers 
made a definitively naturalistic turn by focusing on the Heavenly Principle (tianli໽⧚) which, as the underlying 
pattern of all things, does not seem to have a will of its own. Understandably, in the 17th century, Matteo Ricci’s 
theological strategy to convert the Chinese to Catholicism was to critique the idea of principle as the ultimate basis 
for the order of things and to urge Confucians to return to the idea of the Lord-on-High, which later became the 
standard translation of God.  
My approach to Heaven in our discussion on creativity is based on an anthropocosmic vision.It is, on the one 
hand, recognition that Heaven, as the result of human conceptualization, interpretation, and imagination, is 
inescapably anthropological. Yet, on the other hand, as the generative force that has created all modalities of being, 
Heaven cannot be confined to an anthropocentric picture of the universe. An anthropomorphic depiction of Heaven 
is also incomplete because, as the Big Bang and evolution clearly indicate, billions of years prior to the birth of 
Planet Earth and millions of years before the first appearance of life on earth, there were no traces of any human 
shape or form at all. However, we should not rule out the possibility that Heaven as a life-generating creativity may 
have been present all along. Then, why can’t we simply define Heaven in purely naturalistic terms as the cosmic 
process then? The advent of the human does make a difference. The anthropocosmic idea addresses the interplay 
between Heaven’s creativity as expressed in the cosmological process and humans’ creativity as embodied in 
Heaven’s life-generating transformation. 
The myth of Yu ⾍ is pertinent here. The Chinese counterpart to Noah’s story is a demonstration of human 
courage, ingenuity, and hope. Sage King Yu, charged with the responsibility of contending the major catastrophe 
threatening to human survival, was not escape but management. Having learned the futility of his father Gun 剻
whose damming method worsened the situation and was banished for his failure, Yu, fully accepted Sage King 
Yao’s ᇻ order, approached the Floor with a well-thought-out plan. He first studied the cause and surveyed the 
typography of the whole land. Having gained thorough knowledge of the overall damage, he set out to deal with the 
disaster. He mobilized tens of thousands of laborers to dig a drainage scheme, and step by step allowed the water to 
flow through numerous channels to the major rivers and eventually to the ocean. His persistent effort not only 
solved the program but also created an elaborate irrigational system. He worked patiently, selflessly, and effectively 
at the project and it worked. For nine years he never relaxed for a moment. It is said that “he racked his body and 
Tu Weiming / Procedia Social and Behavioral Sciences 2 (2010) 7305–7311 7307
wearied his mind, living outside his home for thirteen years, not daring to enter his house even when he passed its 
gate”[Sima Qian ৌ偀䖕, Shij ৆䆄, [Record of the Grand Historian]˄࣫Ҁ˖Zhonghua shuju, 1972˅, pp.50-51; 
trans. Willaim Nienhauser, The Grand Scriber’s Records, Volume I: The Basic Annals of Pre-Han China (New 
York: Columbia University, 1994), pp.21-22]. What Yu demonstrated was the human spirit at its best: 
thoughtfulness, leadership, sacrifice, and compassion. His creativity changed the course of nature and enabled 
human beings to survive and flourish. 
In this view, human beings are not merely creatures, but co-creators of the cosmic process. They actively 
participate in “the great transformation” (dahua ໻࣪ ). Symbolically, since our understanding of Heaven as 
creativity is an integral part of our own creative imagination, we must take responsibility for this anthropocosmic 
interplay. In the language of the Book of Change, the cosmos is never a static structure but rather is a dynamic 
process. In its constant unfolding, it always generates new realities by creatively transforming the existing order, 
laden with inconsistencies, into an ever-innovating congruent process. By implication, self-cultivation, a form of 
spiritual exercise, emulates Heaven’s creativity.   
Heaven’s creativity that is embodied in the human as well as Heaven’s creativity in itself is open, dynamic, 
transformative, and unceasing. So far as humans are concerned, it is also indwelling. Whether we came into being 
by the mysterious design of a transcendent reality, the “wholly other,” or by a persistent evolutionary process, we 
find an intimate niche in the cosmos as our ultimate source and meaning of life. It is worth noting that this 
Confucian position is significantly different from conceptions of an anthropocosmic relationship defined in terms of 
rupture and discontinuity [Zhang Zai ᓴ䕑 ]. Confucians assume that we are here not as mere creatures passively 
submitting to an absolutely incomprehensible power or a radically different divinity, but as co-creators endowed 
with the intelligence and wisdom of apprehending Heaven as creativity in itself.  
I believe that from the idea of co-creator we can extrapolate a further implication of the anthropocosmic 
interrelatedness. We are entrusted, individually and communally, with the duty to realize through self-cultivation 
both our aesthetic ability to appreciate the wonderful presentation of Heaven’s resourcefulness and our moral power 
to actively continue Heaven’s great work [Thomas Berry]. The ancient Chinese saying, “Heaven engenders; human 
completes” (tiansheng rencheng ໽⫳Ҏ៤ ), accurately represents the spirit of this “anthropocosmic” vision 
[Gabriel Marcel, TU Weiming].   
We may have encountered a serious conceptual difficulty, if not a major methodological confusion here. If 
Heaven has entrusted us with the duty to realize ourselves in cosmological as well as anthropological terms, how 
can we escape the anthropomorphic reading of Heaven’s will? If we simply assign ourselves the divine mission to 
complete Heaven’s great work, how can we justify in attributing such obviously human desire to Heaven? Our 
naturalistic impulse compels us to purge all anthropological intentions in our cosmological narrative. If we follow 
this line of thinking, it is inconceivable that any psychosocial terms, such as “we are entrusted with the duty,” have a 
place in it. However, Confucian humanism is not only naturalistic but also spiritual. The whole idea of Heaven-
human mutuality or mutual responsiveness is predicated on the assumptive reason that there must be an intelligible 
way of defining what form human creativity actually takes. If Heaven’s creativity is a life-generating process, in 
what sense can human creativity be understood as a crystallization and continuation of that process? The aesthetic 
and ethical implications of “Heaven engenders and human completes” are too rich and complex to explore here. 
Suffice it to simply mention that the human capacity to appreciate nature and to nurture a fiduciary community as 
the human counterpart to Heaven’s creativity is thought to be an exemplification of this Heaven-human relatedness. 
Of course, we can interpret the human embodiment of Heaven’s creativity differently. There is room for a 
multiplicity of interpretive strategies. We may, for example, consider destructiveness as an integral part of 
creativity. The apocalyptic vision of cataclysm in which evil forces are destroyed entails the annihilation of age-long 
civilizations as well is certainly one of those alternatives. Confucians opt for the enduring significance of “human 
symbolic activity” [Gordon Kaufman, Creativity (Fortress Press, 2004), p.84] and the preservation of the cumulative 
traditions of literature, history, philosophy, arts, and the elaborate constructions of economic, political, social, and 
cultural institutions as a demonstration of Heaven’s creativity in humans’ conscious and unconscious endeavors. 
Despite the possibilities of natural and man-made disasters, humans are capable of and engaged in a continuous 
effort to build and rebuild physical and symbolic structures. Contrary to the Daoists’ perception that any artificial 
manipulation of the natural process eventually leads to self-destruction, Confucians take a positive attitude toward 
all human creations, especially those in harmony with Heaven’s life-generating functions. 
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Heaven so conceived is omnipresent and omniscient, but not omnipotent. To insist on Heaven’s omnipotence is 
to accord the cosmic process an all-embracing power of self-adjustment without any reference to the centrality of 
human participation. An unintended negative consequence of this is an abdication of human responsibility in the 
maintenance of universal order. Human beings can, through their own personal cultivation, actively take part in 
Heaven’s creativity. They are also capable of committing grave mistakes contrary to the Heavenly virtue of 
generativity and vitality, damaging to themselves and detrimental to the environment around them. Human beings 
can survive all natural catastrophes, but they may be destroyed by their own doing. [we cannot escape human 
disasters, zhizuoniebukehuo] The contemporary significance of this line of thinking is obvious: man-made 
disasters, beyond Heaven’s power to prevent them, are the real reason for raising doubts about the viability of the 
human species.   
Human nature, like all other modalities of being, is endowed by Heaven. Yet the uniqueness of being human is 
our inner ability to learn to follow the Way. We are capable of educating ourselves to become worthy partners of the 
cosmic process. We are empowered to apprehend Heaven through our self-knowledge. As Mencius avowed, if we 
can realize the full measure of our heart-and-mind, we will know our nature; if we know our nature, we will know 
Heaven. Surely existentially we cannot fully realize our heart-and-mind, thus, in practical terms, it is unlikely that 
we will ever know our nature in itself and, by inference, it is unlikely we will ever know Heaven in its entirety.  But, 
in theory and to a certain extent in practice, we can be attuned to the Way of Heaven; specifically a sympathetic 
resonance with the cosmic process (“the flowing agency of the great transformation”) is realizable through our 
persistent self-cultivation. This involves not only the cognitive recognition of the mind but also the experiential 
embodiment of the heart [tizhiԧⶹ, xin ᖗ as heart-and-mind].   
The highest manifestation of Confucian self-realization is the “unity of Heaven and humanity” (tianren heyi ໽Ҏ
ড়ϔ). The authentic possibility of mutual responsiveness between the human heart-and-mind and the Way of 
Heaven is implied in such a unity. It is vitally important to acknowledge the asymmetry in the Heaven-human 
relationship. Heaven is creativity in itself and human beings learn to be creative through self-effort. Heaven’s 
genuineness is naturally brilliant, whereas human beings at their best struggle to become true to themselves by 
means of their knowledge and wisdom [Doctrine of the Mean]. Nevertheless, as co-creators of the evolutionary 
process, human beings can carry Heaven’s Way in the world. Indeed, they are obligated, by their own nature, to 
realize Heaven’s Way in their lifeworld. In so doing, the Way is no longer out there as mere transcendence with no 
intimate relationship to human existence here and now. Rather, it is embodied in the common experience of 
everyday life, making ordinary people, without necessarily being aware of its far-reaching implications, personally 
connected with Heaven.   
Of course, there is a transcendent dimension of Heaven that we can never fully conceptualize, but Heaven is also 
immanent in human nature, not merely a laden potential but a lived reality. Indeed, human beings can assist in the 
transforming and nourishing functions of the cosmic process [Doctrine of the Mean] and, by implication, help the 
Heavenly Way prevail in the world. This may explain why Confucius affirmed that “human beings can make the 
Way great; the Way cannot make human beings great!” [Analects]. 
The godlike power of the human implicit in this intriguing statement entails neither anthropocentrism nor 
anthropomorphism. Although Confucians regard humans as preeminent, they do not view the cosmos exclusively 
from the human point of view. They occasionally attribute human characteristics or behavior to nonhuman things, 
but, in general, they do not depict Heaven in human terms. However, humans are supposed to emulate Heaven and 
to learn from Heavenly patterns for the sake of self-realization. Notwithstanding that the rich endowment of human 
nature and the Way are accessible to all human beings, the task is painfully difficult. Only with awe-inspiring effort 
can one truly bear witness to the Way. Mencius made this explicit in an apparently anthropomorphic assertion: 
 Shun rose from the field; Fu Y eh was raised to office from among the builders; Chiao Ke from amidst the fish and salt; Kuan Chung from the hands 
of the prison officer; Sun Shu-ao from the sea and Po- li Hsi from the market. That is why Heaven, when it is about to place a great burden on a man, 
always first tests his resolution, exhausts his frame and makes him suffer starvation and hardship, frustrates his efforts so as to shake him from his mental 
lassitude, toughen his nature and make good his deficiencies. As a rule, man can mend his ways only after he has made mistakes. It is only when a man is 
frustrated in [his] mind and in his deliberations that he is able to innovate. It is only when his intentions become visible on his countenance and audible in 
his tone of voice that others can understand him. As a rule, state without law-abiding families and reliable Gentlemen on the one hand, and, on the other, 
without the threat of foreign invasion, will perish. Only then do we learn the lesson that we survive in adversity and perish in ease and comfort. [Mencius, 
ViB: 15, p.181] 
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Since the realization of humanity has cosmological as well as anthropological significance, it is never an easy 
task. The human aspiration to uniting with Heaven is not a demonstration of hubris. Nor is the human hope for 
Heaven’s responsiveness a justification for self-aggrandizement. The promise of full humanity is only realizable 
through a total commitment: “the profound person cannot but be broadminded and resolute, for the burden is heavy 
and the way is long. He takes humanity as his personal vocation, how can we say that burden is not heavy? He does 
not let go until he dies, how can we say that the road is not long?”[Analects]. 
The paradox is that, on the one hand, Heaven is the ultimate authority for human worth and the primary source of 
human life and, on the other, the active participation of the human is essential for the completion of Heaven’s great 
work. One can certainly contend that this human concept of Heaven is inescapably anthropocentric and 
anthropomorphic. In the last analysis, however, an anthropological characterization, no matter how sophisticated, is 
inadequate to capture the cosmic dimension in the Confucian sense of humanity. The Classic of change is primarily 
a cosmological text, but it is also a book of wisdom profoundly meaningful to those who put into practice in their 
lives its insightful observations about “the design of Heaven and the pattern of earth” (tianwen dili). 
The fundamental flaw of the anthropocentric interpretation and the inadequacy of the anthropomorphic 
interpretation of Heaven is failure to account for the Big Bang and the evolution of the earth, both predating the 
advent of the human. Surely Heaven in the human imagination is intimately related to the anthropological world, but 
the same human imagination can rise above the anthropocentric and anthropomorphic predicament and recognize 
that Heaven is also connected with evolution and the Big Bang in a mysterious way beyond current human 
comprehension. As Heaven’s creativity unfolds in front of our eyes, we cannot but acknowledge that it embraces a 
much larger universe than the human world. The anthropocentric reading of Heaven is cosmologically untenable. It 
is also a limited and limiting understanding of human creativity and imagination.  
The anthropomorphic depiction of Heaven is more complex. By attributing the human form to Heaven, we 
obviously fail to appreciate the mystery of Heaven as creativity in itself and the simple fact that such creativity is 
essentially impersonal and non-human. Also, in so doing, we are unable to account for Heaven’s “great 
transformation” and the way it generates the myriad things. Yet since humans are Heaven’s partners and co-creators, 
understanding Heaven in anthropological terms is unavoidable and often necessary. Furthermore, Heaven is a 
creation of the human imagination. Since Heaven and the human are dynamically interacting, an anthropomorphic 
reading of Heaven’s activities is conceivable, occasionally even desirable. Nevertheless, anthropomorphism, in 
theory and practice, only superficially grasps Heaven’s all-embracing fullness. 
What are the implications of this mutuality and mutual responsiveness between Heaven and the human? First of 
all, we assume that both Heaven and the human have been undergoing a persistent transformation. Surely, Heaven is 
creativity in itself, but it is also an emergent state that is conceptualized and experienced by humans as the ultimate 
source of their existence and the ultimate meaning of their lives. Although the images and pictures of Heaven are 
manifestations of human creativity, Heaven as such can never be fully comprehended by the human mind. Despite 
human accessibility to Heaven, human aesthetic and ethical symbolizations of Heaven are always inadequate and 
incomplete. Heaven and the human are both dynamic processes rather than static structures. The dialectic interplay 
between them complexifies the evolutionary, indeed co-evolutionary, process more complex, giving rise to rich and 
diverse realities and possibilities. Although we know Heaven to the extent that it involves itself in human affairs, we 
can never grasp the full measure of its creativity. We can imagine that Heaven was intimately connected with 
evolution before the advent of the human. It may have been present in the Big Bang that created our universe. We 
should not rule out the possibility that, as our intelligence advances, our knowledge about the Big Bang will increase 
and our formulation of the theological question will change. At the present juncture, we are not strictly agnostic, but 
we accept a healthy dose of agnosticism. 
So far as our intimate relation to Heaven is concerned, we know experientially and empirically that Heaven is 
omnipresent and omniscient The all-present and all-knowing Heaven is not an outside observer but an inside 
participant. Heaven engenders new realities and possibilities by its very presence and knowledge. By emulating 
Heaven, human beings learn to be present everywhere and to try to know everything. They acquire that capacity 
through sympathy as well as rationality. Without sympathy, they cannot experientially understand each other, let 
alone other modalities of being that are structured different from their own species. The human capacity to cultivate 
a sympathetic resonance with the myriad things is predicated on the innate quality of human nature to sympathize as 
well as on the learned ability to develop an ever-expanding network of relationships. 
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It is a truism that human beings are characterized as biohistorical beings. The Confucian perception is in perfect 
accord Gordon Kaufman’s view that human beings’ “deep embeddedness in the web of life on planet Earth while 
simultaneously attending to the significance of our radical distinctiveness as a form of life” with an important 
[Kaufman, p.42] with an important caveat. They are also aesthetic, ethical, social, political, and metaphysical 
beings. Surely, through biological evolution and historical development, human beings become increasingly 
sophisticated in using symbols to guide their responses to the environment around them. Aesthetic, ethical, social, 
political, and metaphysical aspects of the human are inevitably intertwined with human historicity. Genetically, the 
dialectic interaction between the brain and language may have enabled humans to imagine, picture, and comprehend 
all that is relevant in their lifeworld. However, if we insist that this is the whole story of human evolution, it is, at 
best, one-sided. Whether or not the human heart-and-mind and body are reducible to the functions of the brain and 
language is far from settled. 
Confucians, especially those who followed Mencius, contend that the heart-and-mind and the body are innately 
endowed with ability to experience and creatively respond to the surroundings and the world at large. They do it 
specifically rather than generically, but, in practical terms, their general capacity to do so is never in doubt. Since 
this capacity is already in place at the pre-verbal stage, the possibility of extra-linguistic experience is imaginable. 
Even if we prefer to characterize all conscious and unconscious activities as functions of the brain filtering through 
symbols, it is ill-advised to subsume the heart-and-mind and the body under the category of the brain. 
The body itself offers a useful example. It is not a given, but an attainment. As an attainment, it is not merely the 
result of sociality but also the result of persistent conscious effort. Actually, its individuality is profoundly personal, 
although it is empirically visible and publicly accountable. As Eliot Deutsch insists, we do not own our body, we 
become our body. Mencius offers a classical articulation of this insight: “Our body and complexion are given to us 
by Heaven. Only a sage can give his body completion” [Mencius,  VIIA: 38]. On the surface, this clearly indicates 
that the body is not only biophysical but also social and cultural. Yet, the process of becoming our body presupposes 
that social and cultural conditioning must be predicated on the physical constitution of the body which is not merely 
symbolic. Actually, we do not think merely with our brain. Since thinking necessarily involves feeling, we often 
think with our heart-and-mind and with our body. Embodied thinking is particularly significant in aesthetics and 
ethics. In aesthetic and ethical praxis, thinking and doing are inseparable. Bodily sensations, such as sight, sound, 
smell, taste, and touch, are often integral parts of an apprehending process. Without them, an aesthetic or ethical act 
may be reduced to a flat and impoverished abstraction.  
We should not confuse the genetic reasons for the maturation of the modern person, which are attributable to the 
increasing sophistication of the brain, with the structural features of the body and the heart-and-mind. As human 
beings in the modern and postmodern world, we are in possession of a quantity of data, information, and knowledge 
that is unprecedented in human history. Science, technology, the market economy, tourism, migration, disease, 
drugs, violence, and terrorism, not to mention environmental concerns, prompted global interconnection, intercom-
munication, interchange, and interaction that only a few decades ago was beyond our imagination. Although we 
celebrate the mysterious creativity that enabled human beings to emerge as self-conscious biohistorical beings, we 
are also wary that the rich experience of face-to-face communication, the art of listening, and learning from the 
wisdom of the elders are relegated to the background. 
As the viability of the human species is problematical, we begin to seek the wise counsel of ancient sages and 
contemporary spiritual leaders. As Ewert Cousins observes, given the current human condition, the earth is our 
prophet and indigenous peoples can teach us the simple way to coexist with nature. If we do not confuse data with 
information, information with knowledge, and knowledge with wisdom, we must recognize that the appearance of 
the Enlightenment that initiated the modern age of reason is a double-edged sword. It is a marvelous manifestation 
of human creativity. But it has also unleashed terrible, destructive power. We must acknowledge that creativity is 
often accompanied by annihilation, violence, and devastation. This is true with the Big Bang, evolution, and the 
emergence of the human.  
As we begin to reflect and meditate on the meaning of being human in the current situation, our attention is 
drawn to the spiritual leaders, those Karl Jaspers refers to as “paradigmatic personalities,” such as Socrates, Plato, 
Moses, Laozi, Confucius, Buddha, Jesus, Mohammed, and others. The ethic they teach us is not confrontation, 
violence, destruction, or war, but self-knowledge and communal solidarity through peace, agape, love, justice, 
wisdom, civility, trust, and compassion. What is the relevance of their teachings to us in a world full of tension and 
conflict?  
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There is an explicit way that the Confucians understand Heaven as creativity in itself. As the Book of Change 
specifies, the creativity that Heaven exhibits is a life-generating process. We may imagine that the destructive 
power, as manifested in the Big Bang, the evolution that brought about the planet Earth, and the floods, earthquakes, 
volcanic eruptions, and typhoons that continue to destroy life on earth, is an integral part of Heaven’s creativity. But 
what Confucians observe is an organismic cosmos, ceaselessly evolving and dynamically transforming. As a 
complex adaptive system of vital energies, it never loses its life-supporting equilibrium. So far as we can tell, the 
Big Bang and the evolution that eventually provided the conditions for the human form to come into view were 
characterized by explosive forces and incessant disruptions. Without them, planet Earth could not have evolved. 
Similarly, the evolution on earth was by no means a smoothly calibrated gradual process. Indeed, it was marked by 
catastrophic events that made many life forms extinct. Without such imbalance and disharmony, the advent of the 
human is inconceivable. 
Nevertheless, Heaven’s creativity as a life-generating process, despite the unpredictable forces that occasionally 
destroyed its stability and caused it to be imbalanced, is never permanently disoriented. At a minimum, it will not 
become a life-destroying process. Confucian faith in the predictability of the “great transformation,” far from being 
a naive assertion about the balance and harmony of nature, is predicated on empirical knowledge and historical 
memory. The Confucian observation of the constellations, seasons, weather, ebb and flow of the oceans, and a host 
of other factors, convinces them that, despite surprising events such as violent seismic changes, the general pattern 
of the earth as a self-organizing system is steady, resilient, and balanced. Indeed, without such a delicate 
equilibrium, human survival is not possible. 
Needless to say, humans are not satisfied with mere survival. As meaning-given and value-creating beings, we 
constantly strive for higher attainments in all our cognitive and affective endeavors. A precondition for our 
flourishing is the continuous wholesomeness of the Planet Earth. We are critically aware that as the result of the Big 
Bang and the evolution that have brought our earth into existence, the danger of what we take for granted, like 
numerous stars and galaxies, instantaneously disappears is imaginable. We are also critically aware that, so far as 
our universe is concerned, there is no limit in time and space to our creativity. For the Confucians, an essential 
reason for humans to act rationally, responsibly, and humanely is their faith in the delicate equilibrium of their 
microcosm. By emulating the macrocosm of Earth and Heaven, they try to make their self-organizing system adapt 
to new challenges by maintaining its stability, resilience, and balance. 
